The collected essays in this volume, which have their genesis in a 2014 colloquium held at McGill University and Concordia University, examine the coming back to life thematic in a variety of ancient Mediterranean contexts. Our interests lie in the exploration of how antique communities configured, tested, and actualised the boundaries between past and present, mortality and immortality, death and life. In this introductory essay we define our problematic, outline the scope of analysis, and survey the major themes and contributions of each essay.
larger set of assumptions regarding the ontology of past and present, mortality and immortality, death and life: namely, convictions of the potential porosity between distinct modes of existence. On this point, we find that ancient Judeans and Christ-devotees were not alone in negotiating the boundaries between the living and the dead.
As the essays in this volume explore, the peoples of the ancient Mediterranean experimented widely with various understandings of death's permeability.
For many, the passage from life to death required a process of ritual transference, and failure to do so could result in the restlessness of the dead. The Roman magistrate Pliny the Younger (Ep. 7.27), for example, recounts the story of an Athenian house in which the remains of a certain man had been carelessly buried. From time to time, the man's ghost would perpetually haunt subsequent residents of the house until his body had been exhumed and properly laid to rest (Hope 2000) . In this instance, the perception of permeability extends across several modes of existence: the decaying bones, the disembodied restless spirit, and even the petrified, insomnia-ridden residents. Indeed, Pliny goes on to note that, even during the daylight hours, when the phantom was at bay, "the remembrance of it made such a strong impression upon their imaginations that it still seemed before their eyes, and their terror remained" (trans. Melmoth and Hutchinson 1915) . In this account, for these Athenians, the lines between life and death are, in various ways, quite porous. There are others also who have built pyres in front of the mounds and have dug trenches, and now they are burning up those fine dinners and pouring wine and mead, as far as one may judge, into the ditches.
To which Hermes replies:
I don't know what good these things are to men in Hades, ferryman; they are convinced, however, that the souls, allowed to come up from below, get their dinner as best they may by flitting about the smoke and steam and drink the mead out of the trench. (Lucian, Char. 22; trans. Harmon, Kilburn, and MacLeod, 1913-1967) While Lucian is sceptical of such efforts (Davies 1999, 131-35) , 2 for those who mourn, though the dead are gone, practices like these function as mechanisms by which the deceased are able to come back to life within the perceptions of the living. Roman aristocracy are particularly noteworthy, even if they represent an ideal of the elite. Here, funeral processions functioned as pageants of Roman memory; wearing ancestor masks that had been fashioned and collected through a given family's history, actors played the role of the deceased and thus brought the familial and political pasts back to life in a single performance (Flower 1996) .
The examples just cited, which focus more on boundary negotiation between the living and the dead than on the assertion of the deceased's return, naturally raise the question, how strictly should one consider the theme of coming back to life? Are we to limit our analyses to instances of revivification, or might we also (Tappenden 2015) . When configured more broadly, notions of coming back to life relate not only to the revivification of human subjects but also-and more pervasively-to ideals of heavenly and somatic transformation, and further to patterns of re-emergence within the social, cultural, and/or political spheres.
The focus of this volume, then, is upon the various ways that past and present, mortality and immortality, life and death interlace each other in the ancient Mediterranean. We are interested in how antique peoples negotiate and explore the porosity or permeability that might exist between that which is gone and that which remains.
At the opening of her excellent study, Restless Dead: Encounters Between the Living and the Dead in Ancient Greece (1999), Sarah
Iles Johnston configures this permeability as a "paradox":
[The] person who once ate and drank and laughed with the rest of us is gone, [and yet] she continues to inhabit the world of those who knew her. Because the dead remain part of our mental and emotional lives long after they cease to dwell beside us physically, it is easy to assume that they are simply carrying on their existence elsewhere and might occasionally come back to visit us. From this assumption arise a variety of hopes and fears. (Johnston 1999, viii) In varying ways, the papers in this volume explore the hopes and fears of ancient Mediterranean peoples and communities. In doing so, notions of coming back to life are seen to touch on a wide array of topics and human experiences.
A launching point for our collective efforts in this volume is the conviction that the cultural ecosystem of the ancient Mediterranean is one of much exchange and interpenetration. In large part, this ecosystem is facilitated by the geography itself; as Angelos Chaniotis focus on the literature of early Christ-devotees, the scope of the volume is sufficiently broad to place early Christian resurrection ideals within a larger, trans-Mediterranean framework of coming back to life discourses, beliefs, and practices. Given the scope and diversity of the ancient evidence, the contributors explore a wide breadth of antique writings and materials, centring largely on the first through third centuries CE, but touching also on classical Greek mythology, the waning years of republican Rome, and even fourth/fifth century monasticism in Egypt.
Our aim is to treat ancient Mediterranean religions-including expressions of early Christ worship-as a whole, thus highlighting the mutuality and exchanges that happen between distinct cultural expressions. As a field of academic inquiry, the study of comparative antique religions is still in its infancy (Spaeth 2013b) . To date, much work has been done on the localized and cultural nature of ancient religions (Johnston 2004a, x) , yet the more difficult task of exploring cultural intermixing and sharing is still relatively young. Standard reference works such as those by Barbette Spaeth (2013a) and Sarah
Iles Johnston (2004b Johnston ( , 2007 begin with chapters that take a more localised approach (e.g., religion in Rome, religion in Greece, early Christianity, ancient Judaism, and the like), and then transition into topical surveys that explore religious intersections. 
